This paper explores the changes encountered by the course of the Bolivian social imaginary. The case study of Bolivia allows me to construct the politics of place of this plurinational Latin American society: first, the rigid elitist dimension of the civic nation-state; second, a more fluid conversation about how ethnic diversity might be recognized without attributing it solely to the politics of the state. Since my paper moves from the civic nation into the analysis of national ethnicities, so do the metaphors that governed the imaginary of both realities. The confrontation between both types of nation also gave rise to the temporal conflict that takes center stage in my approach to a theory of locality. Consequently, the spatial organization of the nation-state will end up being challenged by the disorderly "noncontemporaneous" temporal nature of present-day ethnic movements.
In his essay "Humanism in a Global World," the Indian historian Dipesh Chakrabarty introduces his vision of contemporary humanism with a phrase that helps explain the recent transformation in the social imaginary that was forged over the past century: "As we leave the shores of the 20 th century to move into the uncharted waters of the twenty-first, we look behind to take our bearings for the future " (2009: 23) .
This observation weaves a suggestive spatial/temporal image, a provocative construction of fluvial metaphors that could be applied to the reality of Bolivia, one of the most interesting contemporary Latin American societies due to the political significance of its present-day ethnic movements. Indeed, by leaving behind the 20th century, and by moving into the "uncharted waters" of the twenty first, we are capable of distinguishing the metaphorical construction for the two explanatory processes of the course of the Bolivian social imaginary: first, the developmentalist and pedagogical dimension of the nation-state; second, a more fluid conversation about whether, and how, cultural diversity might be recognized without attributing it solely to the politics of the state. Let's call this the "dimension of deterritorialization." By "deterritorialization," I mean a cultural flow that contemplates the metaphorical displacement of the pedagogical dimension of the nation-state. This imaginary event does not only express the shifting of terrestrial spaces, but the "whole landscape of persons who constitute the shifting world in which we live" (Appadurai 1966: 33) . I am talking here of a "society in movement" (Zibechi 2006) , of an "ethnoscape" (Appadurai 33 ) that is changing the politics of the Bolivian nation to a hither unprecedented degree. While a lot could be said about the cultural politics of deterritorialized nations and the large question of displacement that it expresses, it is appropriate to reinforce here the idea that the term is not only a reflection on migratory forces, on the shifting of spaces, but a question of the temporal asynchronies that affect the relationship between indigenous and mestizo identities. As we will see later on, this relationship is in Bolivia an embattled one.
It is possible to say that in this country the nation and the state have become one another's projects. They are at each other's throat and the hyphen that links them implies a disjunction rather than a conjunction. This disjunctive relationship may be detected through the battle of the imagination, beyond the nation-state and its pedagogical dimension. Fluvial metaphors, I
believe, are at the core of this debate.
The Nation's Developmentalist and Pedagogical Dimension
The developmentalist and pedagogical dimension of the nation-state was dominant in Andean societies (Ecuador, Peru, and Bolivia) for most of the twentieth century. The developmentalist concept was imbricated in the construction of the "imagined community" (Anderson 1983) , the prime organizing principle of the nation since the early nineteenth century. This order of events remains controversial to this day.
In Bolivia, it is no coincidence that a relatively unpublicized study by its Constituent Assembly Coordinating Unit (UCAC) recently traced the source of the country's current political conflict to "differing concepts of the nation, among which there are two prevailing definitions that influence contemporary public discourse: the civic nation and the ethnic nation" (Mayorga and Molina Barrios 2005: 31) .
Since these definitions derive from different traditions the civic nation corresponds to the French model of voluntarism, while the ethnic nation arises from the German organicist model political scientists themselves are unable to agree on which of the two types of nation should take precedence in their analyses. The civic nation highlights the construction of the "imagined community," the changes introduced by mass media, and the geo-spatial shifts that are experienced over time that give rise to historicism, that is, to developmentalist thought.
Without necessarily opposing the social imaginary of modernity, the ethnic nation explores the traditions (sometimes calling them "preexisting situations") that make it necessary to think the nation from a "organicist ethnic-genealogical spirit hailing back to the ancestral community, respectful of blood and language" (ibid: 32).
It is thus problematic, though not impossible, to think that both concepts the traditional and the modern can be complementary; that both can come together peacefully in the building of the nation-state; that both the organization of the modern community of citizens, founded on binding rules, and that of the cultural community, based on ancestral rituals and languages, can join forces to seek the common good. Reality, however, always resisted taking them both as equivalent. The confrontation between tradition and modernity gave rise to the temporal conflict that takes center stage in this essay.
Obviously, any view of locality must take place in both space and time; no space exists outside of time, nor time without space. In my perception of locality, however, I argue that the "spatialization of time," that is, prioritizing the analysis of "space" over the concept of "time," which is now being questioned by anthropologists and ethnologists, privileges the "territoriality" of civic institutions over the analysis of ethnic traditions that are localized in different senses of times.
Following Harry Harootunian, I call them non-contemporary temporal registers. 1) Later on, I will pay special attention to the growing effort to make identities "flow" like calm, orderly rivers, without letting this effort at postmodern explanation of identity observe with equal care the fact that the new constructions of identity flow in tumultuous, disorderly streams, like those "currents" and "corners" of time that Ernst Bloch (1991: 106) and Reinhart Koselleck (2004) theorized about under the rubric of "the contemporaneity of the non-contemporaneous."
I agree with studies that analyze movement between "porous" spatial boundaries, because they show how rural life has been turning into urban life; at the same time, however, it worries me that the subject of temporality might be set aside, for its relative abandonment and subordination to reflections on space continues to affect social and historical analyses. The spatial turn seen in some recent research on the "refounding" of the Bolivian nation is related to the importance taken on by migratory movements. This social event leads me to think that the "spatialization of time," regulated by modernization and 1) The "spatialization of time" is one of the most important characteristics of modernity. It is a "ghostly and spectral" cultural form that conceals the past time built into its production. In tension with the synchronic production of space, time is asynchronous: it revives earlier images of the presence of the capitalist mode of production. These are "preexisting" images that create conflict because they contradict the spatial metaphor of expanding, developing society. When they are connected with space on a plane of equality, the condensation of time gives rise to the presence of "the contemporaneity of the non-contemporaneous." To show that such "non-contemporaneous" concepts exist is to prove that the capitalist system desynchronizes things and produces inequalities. On this, see Harry Harootunian's essay "Some Thoughts on Comparability and the Space-Time Problem" (2005) .
development, conceals the temporal asynchronies, the conflictridden times, which are so forcefully suggested by the social migrations taking place right now in the world in which we live.
As the relationship between space and time should be of key importance to those who wish to impart a balanced meaning to reality (Harootunian 2005) , it seems to me that an analysis of reality can only bear fruit if it pays attention to what Bloch has described in these terms: "The objectively non-contemporaneous element is that which is distant from and alien to the present; it thus embraced declining remnants and above all an unrefurbished past which is not yet 'resolved' in capitalist terms" (1991:108, emphasis in original). I think it is also important to bear in mind Bloch's assertion about history: "history is no entity advancing along a single line, in which capitalism for instance, as the final stage, has resolved all the previous ones; but is a polyrhythmic and multi-spatial entity, with enough unmastered and as yet by no means revealed and resolved corners" (1991: 62).
Towards a "Theory of Locality"
Keeping in mind Bloch's observations on history, there are three "beyond" I wish to discuss as ways to envision an ethos that attends to the voices, the daily practices, the forms of memory, and the strategies of mobilization that societies in movement have devised to counteract domination. There is a necessity to reflect on reality beyond, among others, three well-entrenched liberal concepts of modernity: an "imagined community"; a homogeneous citizenship based on individual rights, and the existence of the nation-state itself.
Let me start with the concept of the nation, nowadays too easily interpreted as an "imagined community."
Rereading the classics in the social sciences, one begins to
notice that even authors who analyze social reality from the perspective of class struggle tend to interpret societies as organic "wholes," subject to rules of analysis that reinforce the criteria of unity and homogeneity through which human events are usually evaluated. The same is true when, as often occurs in the study of post-colonial societies, a historical analysis ignores the deep ethnic and social divisions that mark political life in nations like Bolivia. Similarly, concepts as important to the study of social organizations as "national culture" are based on a straightforward assumption of a supposed national cohesiveness that simply does not correspond to reality. This is a debatable
Hegelian-style European model proclaiming the lineal, enlightened construction of modernity, which after overcoming all the obstacles that present-day reality has strewn in its path, will necessarily lead to the future social utopia, be it capitalist or socialist. This inalterable course of historical events, this linear path to seizing control of the state, is based on a profound conviction that the various historical and economic cycles will follow, one after another, without ever casting doubt on the lineal and progressive character of History.
As I reflect upon the discourse surrounding the Andean nation which, because it deals with the collective organization of the people, is the most important discourse in the enlightened construction of modernity I notice that, when critics talk about imagining the nation, they rarely take the complex relationship between nation and ethnicity into account as they should. In other words, it is important to ask oneself whether an explanation of the nation also calls for an ethnic component, or whether the nation itself, unmoored from any situation predating its own organization, is the sole source of nationalism.
To my way of understanding, the nation, approached from the local, can only be theorized in strict relationship with the theme of ethnicity, which is linked to profound cultural conflicts that influential thinkers on modernity have ignored. For Benedict Anderson (1983) , the origin of the nation lies in a "printcapitalist" nationalism that emerged from the sphere of the educated elite. It overlooks or minimizes the local conflicts revealed by ethnic differences entrenched in oral traditions.
The "persistence of 'then' within 'now,' Ernst Bloch's happy definition of the simultaneous and conflictive presence of the non-modern into the historical time of modernity (Bloch [1918] 1990: 129), can be seen in the stubborn present of "ethnic identities on the move" (Zibechi 2009 ). These identities, 
Omitting this experience of nationalism makes it impossible for
Anderson to set out a more balanced explanation of the "origins" of the nation. Guha declares that reducing the language to an expression of print-capitalism is problematic for two reasons:
first, because it ignores of everyday spoken language; second, because it uncritically accepts the discourse about modernity and the historical time that establishes it. 
Deterritorialization and Metaphors of Flowing
Leaving the territorial boundaries of modernity behind, it is time to return to Dipesh Chakrabarty's assertion that we have now sailed "into the uncharted waters of the twenty-first" (2011) shows the repercussions that the weakness of the elites in the nineteenth and twentieth centuries had on the mestizo sectors. The rise of that sector, which according to Soruco has not yet received the attention it deserves from official historians, reveals an intense process of accumulation. Indeed, the emergence of modernity, understood as a process of constituting criollo identity with its Darwinist discourse and purity campaigns, made it impossible to see the rise of the cholos, with their aesthetic codes and cultural affiliations. The books that Toranzo wrote in past decades were essays describing reality that he targeted at local elites, in the hopes Reading a book by the Argentine historian Ignacio Lewkowicz, who has dedicated himself to the study of contemporary subjectivity (2004), I am reminded of the fact that we often talk about the "stream of consciousness," but we don't realize that we are using a metaphor that displaces itself in a very peculiar way: flowing like a stream, like a river that changes and is never the same. Thought of from its banks, Lewkowicz tells us, "the river is the image of fluidity conceived as 'change' into which we cannot 'step twice '" (2004: 235) . But if everything in the river changes, the transformation follows an ordered, permanent meaning: a source, a course, and an outlet. Thus, "the river is the meaning of the water between its source and its outlet" The interesting but problematic aspect of this fluid multicultural construction of identities is precisely the postulation of the possible "common we" that can mediate our acts. This mediation can make it possible to administer real conflicts in such a way as to remove and resolve (miraculously, it must be said) the difficulty of constructing the human community. These same conflicts only deepen when they are determined and preceded by many demands of an ethnic nature.
At this point in the analysis, I should note that the ordered flow of identities is quite separate from the fact that the contemporary condition is configured, as Lewkowicz puts is, "between two different sorts of movements: on one hand, the collapse of the state; on the other, the construction of a subjectivity that inhabits that collapse" (2004: 220). And these distinct forms of subjectivity that grow up in the collapse of the state become a very different "we" than the one Toranzo assumes as a synthesis of the trajectory followed by identity construction. Lewkowicz describes it as a "contingent we" (2004:
277). The contingent we is "the pronoun of quick joy, the proper name of the unruly fiesta and of the state on the verge of dissolution" (2004: 231).
Where did this imprecise, strange, and precarious "we" originate? Given the "collapse" of the institutionality of the state, it seems to have come about quite unexpectedly, forming on street corners and in plazas, in assemblies that apparently left people with a new way of thinking. This "we" is the result of a different way of conceptualizing fluidity, because, given the collapse of the state, it corresponds to the dispersion of the contents for lack of a container. It is the water that flows like an uncontrollable, "uncharted" torrent, with no outlet and no dam that could contain it. I speak of troubled waters that can change, can transform the ordered course of identities, such as Toranzo has thought them. Indeed, the "metaphor of the river,"
affirmed as it is in the flow of the historical process, ignores those "corners" that come from the past to create turbulence in the tranquil waters of mestizajes. It seems to me that this metaphor does not represent the avalanches of water and earth that come smashing down the current when rivers rise and flood. In other words, the "metaphor of the river" ignores the "ruins," the "whirlpools of the past" that disturb our present because they correspond to a beyond and to a before that is suddenly rediscovered; a past that cannot be rationalized and that is useless for predicting the future. This "beyond" and this "before" that the "metaphor of the river" conceals is the "here" that, when it is present, feeds on our sleepless but fragmented memory. It is the "now" that runs just as it burrows vertically into a dense time that accumulates without synthesizing the experiences that I call "the embers of the past" (Sanjinés 2009 ), product of a circular, mythical time that had been left behind, but that continues to disturb the present with anger and with violence. I speak, then, of postponed longing, sunk in memory, which, as they bob to the surface, take on new and sudden social and political importance, giving rise to a "contingent consciousness" that, unlike proletarian consciousness, is the point of departure for the historical earthquake that we are now experiencing. Avalanches, earthquakes, turbulence: all are incorporations of the remote past that the "metaphor of the river," in its ordered and tranquil flow, manages not to notice.
Through these incorporations appear the social movements that today play a specific role in the dynamics of the social whole. who represented themselves in a vast and spontaneous street assembly (Gutiérrez, García Linera, and Tapia 2000: 150) . It was their "plebeian density" (ibid.: 154) that "swirled through the streets, plazas, and avenues" like a "human torrent" (ibid.: 163), giving rise to an unprecedented "deliberative council" (ibid.: 154).
This multitude, which "overflowed the streets until it reached the city center" (ibid.: 157) was not a traditional union structure but a multitude composed for the most part of "agrarian blockaders, humble men and women from the outskirts of the city" (ibid.: 139). The multitude that gathered in Cochabamba in April, 2000, rising up to demand respect for their "customs and traditions" (ibid.: 136), was a "centripetal pressure" (ibid.: 143) spontaneously invented by the mechanism strange and precarious for any traditional political organization of an assembly gathered on the streets and plazas of the city. As
Lewkowicz put it with reference to the "contingent we," "the assembly first needed to gather on street corners or in plazas to think in this fashion. And even if it were later dissolved or weakened as an effective assembly, this modality of thinking remained. The assembly is the effective mechanism for the we"
This renovated modality of thinking also called for a new metaphor that could express it more appropriately. I refer to the "avalanche," the "eddies" and "corners," that is, to the flowing metaphor of the uncharted here and now that is the present.
The "avalanche" is the violent accumulation of asynchronicities, of conflicting, non-contemporaneous times that break from the ordered vision of history. Distanced from the beaches, the safe coastlines of modernity, and from the river that represents and contains them; thought from a different point of enunciation in conflict with the nation, the "metaphor of the avalanche," of turbulence, overflows, as did the "water warriors" in the social confrontations of the year 2000. The essay we have been citing about the "multitude form" goes on to reconstruct the days that followed the event that kicked off Bolivia's contemporary era: the "Water War."
For these essayists, the "water warriors" who "descended on the city under the leadership of their indigenous authorities" did not temporize, but instead "swept away the mestizo elite in power" (Gutiérrez, García Linera, and Tapia 2000: 168) . A "human wave that overwhelmed the state" (ibid.: 162), made up of cholos and campesinos like the revolutionary wave of 1952 that René Zavaleta Mercado described so vividly in Bolivia: el desarrollo de la conciencia nacional (Bolivia: The Development of National Consciousness) (1990 [1967] ), the "water warriors"
constituted "the intense aroma of the crowd who transformed the use of urban space in response to their sense of collective force and pride in movement" (Gutiérrez, García Linera, and Tapia 2000: 154) . Thus, the dense avalanche of the insurgent plebeians of Cochabamba was the "multitude form" that, "spreading like water" (ibid.: 155), flooded everything, even the terrains that neoliberalism had depoliticized.
It is very suggestive that the authors of the essay on "the multitude form" concluded their piece on present-day Bolivia, on plebeian Bolivia, by referring to it as the "high tide mark of the politics of vital necessities" (ibid.: 177), a metaphor that alters the ordered flow of the river waters and reveals their torrential and disorderly outlet into the sea. If the river is the endless flow, the endless becoming of mestizo identities, the "high tide mark" seems to be the contingent beginning of new social actors who no longer flow in an ordered way but quite the contrary, becoming the wave, the avalanche, the torrential current, the high tide and the line of driftwood it leaves behind, the everlasting beginning-over, the collapse of the sense of the stream and of the democratic institutions it represents.
A significant fact about this "human wave" at the dawn of the twenty-first century, which the essayists celebrate for its multitudinarious force, was its discovery of the weakness of the neoliberal mestizo state, particularly its discovery of the progressive loss of its "symbolic" capacity, its unifying function.
To keep itself in power, the state had to resort to armed another function was to bring into the present day Marx's old dream that "the archaic" would return to modernity under superior conditions, giving renovated use to communal agrarian structures. Thus the essay reminds us that "two far-reaching social projects remain standing: political and economic self-rule, and the widened community or ayllu" (ibid.). These are "the two discursive axes of the multitude in action" (ibid.).
We are now well aware that the reign of capital was not overthrown in Bolivia we have returned instead to state capitalism and that the production of a new horizon of communal self-rule is farther off each day. The current limitations on the "multitude form," which no longer seems to correspond to the flowing metaphor of high tide but rather to the line of flotsam that marks how high it reached, shows the uncertain direction of indigenous campesino nationalities that call upon their customs and traditions to defend themselves from the very same plurinational state that, as it grows more invasive and authoritarian, contravenes the norms set by its own constitution and by international treaties to which Bolivia is a signatory.
In conclusion, the "deterritorializing dimension" that supposedly explains our expansive and complex present has serious tone (Zavaleta Mercado 1983 
